promotion more generally. Here, we draw on Simpson's (2011) definition of culture as a series of interrelated processes (e.g. activities, ceremonies) that engage our full beings and require our full presence (mental, physical, spiritual, etc.) in order to survive, live full lives and grow.
BACKGROUND
Tensions surrounding Indigenous culture and identity are situated in the nation-building history of Canada, in which racial classifications were layered upon legal definitions and were deemed necessary for socially constructing a 'strong' white settler society as superior to, and separate from, Indigenous communities and other racial minorities (Mawani 2002) . The very existence of settler society and its stake in the ownership of land and resources were dependent on defining and legislating 'Aboriginality' and maintaining a racial apartheid that defined who could lay claim to nationhood and access resources (Banton 2000; Das Gupta 2009; Furedi 2001; Lawrence 2003; Mawani 2002) . Towards this end, Aboriginal identification (i.e. Indian status) was made synonymous with race, blood quantum, prescriptive physical and phenotypic characteristics, and a political-legal relationship to the state (Lawrence 2003) . Legislation like The Indian Act (which was enacted in 1876 with the goal of assimilation through institutions such as residential schools and land regulation) resulted in very real differences in the experiences of 'Nativeness' in Canada and exemplifies the countless ways Indigenous identity has been highly politicised and embedded in systems of power along the intersections of race, gender and class (Lawrence 2003) .
In this article, the terms 'Aboriginal' 'Native' and 'Indigenous' are used interchangeably, reflective of the inconsistent use and broad disagreement on the legitimacy of appropriate labels for the identity of the first peoples of Turtle Island -an Indigenous term used to refer to North America (Adelson & Olding 2013) . The definition of the term 'Indigenous' signifies descendants of peoples who originally inhabited a geographical region in pre-colonial times and maintain distinctive cultural, economic and political ties to their land (Amadahy & Lawrence 2009 ). It is important to note, however, that these legislated definitions were meaningless to Indigenous nations prior to colonisation; they are thought to have homogenised hundreds of diverse Indigenous tribes, nations and cultures; forcibly replaced traditional Indigenous ways of identifying the self, which relied on a relationship to land, space, place and community identity; (Flicker et al. 2014a ). However, when left un-contextualised by the social determinants of health, 'risk models' and HIV statistics help to sensationalise stories about the primitive, 'culturally backward' Native (or racialised other) who is unable to control his/her instincts, emotions and sexual desires (Lawrence 2003 (Lawrence , 2004 Mawani 2002; Richardson 2008 ). Inherent to these dominant narratives is the portrayal of Aboriginal (and racialised) bodies as public health hazards, vectors of disease and pollutants. Indigenous people are thought to lack the knowledge and behavioural mannerisms of a 'proper Canadian', the rational and collected White person who occupies a role of purity, authority and normalcy in dominant discourse (LaRocque 2011; Richardson 2008) . By contrast, contextualised models of health promotion understand health disparities as a direct consequence of compounding factors such as inequitable socio-geopolitical histories (Flicker et al. 2014a; Kaufman et al. 2007a; McIvor, Napoleon & Dickie 2009; Ricci et al. 2009; Steenbeek 2004; Steenbeek et al. 2010 ).
Behaviour change interventions need to move beyond the individual to address interpersonal, social, environmental, cultural and structural factors, which can be potent forces in prevention efforts (Devries et al. 2009; Kaufman et al. 2007a; Wilson & Miller 2003) . Numerous studies have found that health and wellbeing are integrally connected to culture (Fagan & McDonell 2010; Kaufman et al. 2007b; Leston, Jessen & Simons 2012; MooneySomers et al. 2012; Ricci et al. 2009; Rushing & Stephens 2012; Wilson & Miller 2003) , and this is especially true for Indigenous communities where culture and language act as buffers/protective factors against negative effects of risk (McIvor et al. 2009 ). Many Indigenous youth value working with and seeking counsel from trusted adults and elders as these approaches are holistic and build bridges for intergenerational communication and knowledge exchange (Bouris et al. 2010; Ricci et al. 2009 ). Strategies that centre on cultural reclamation, reconnection and re-engagement can focus on the knowledge, skills, talents and capacities of youth, as well as highlight the preventive measures young people are already taking. These approaches are strengths based, promote positive identity formation and counter stereotypes of the health issues facing Indigenous communities by highlighting their resilience and ability to flourish (Mooney-Somers et al. 2012; Restoule et al. 2010) .
In this article, we focus on how youth see and understand their culture in relation to their identities and health. We do so as a first step to reimagining HIV prevention possibilities that offer an alternative to conventional public health practice which seeks to isolate behaviours (e.g. condom use) from social, political and historical contexts. In doing so, we hope to offer a counter narrative to the ways in which health promotion can be achieved. We adopted a community-engaged, sex positive, strengthbased approach premised on the idea that Indigenous youth are strong, resilient and knowledgeable, and many have the capacity required to be leaders in their communities. We hired, trained and supported youth coordinators from six different Indigenous communities across Canada to lead customised arts- Each workshop offered a mix of traditional art-making activities such as carving, painting, throat singing and drumming, along with more contemporary art forms such as hip hop, theatre and photography. As the workshops happened sequentially, art created in one community was shared with subsequent sister communities to both spark dialogue about HIV and inspire the creative process.
METHODS

Arts
We also engaged in a variety of interactive games and activities to support HIV education, such as 'Sexual Health Bingo', which simultaneously encouraged networking and discussions about HIV among workshop participants; 'Connect it!' where, using post-its, participants wrote words they linked to HIV and colonisation and then tried to link them graphically; and condom-on-banana relays (Yee et al. 2010) . Elders were available throughout the workshops as supports and ceremonial facilitators. Elders are respected culturally knowledgeable individuals who are skilled at translating knowledge within communities . They provided ceremonial and ethical guidance to assist the research process .
Across the six communities, over 100 young people (aged 
LIMITATIONS
Our sample was self-selected. It is possible that only those youth leaders interested in art and/or HIV volunteered to participate. As a result, care must be taken in interpreting results. Culture-based interventions may not work for all Indigenous youth in all contexts.
However, we worked with a diverse cross-section of young people from various cultures, regions and walks of life (often voices that are rarely heard) that overwhelmingly supported this approach.
RESULTS
Aboriginal Identity and Cultural Reclamation
Drawing on data from the youth interviews, we foreground the voices of young people as they explain the role of their identities, and particularly culture, in their narratives of self-affirmation, 
The Complexity of Culture
For youth participants, culture was a complex construct that included reconnecting to their land, body, history, family, community, language, tradition and ceremony, among other elements. Table 1 provides a more detailed look at the ways in which participants took up and defined the importance of culture.
Many youth regarded elders as integral stewards for imparting, teaching and disseminating culture and traditional ways of knowing and doing to the younger generation. Some youth spoke passionately about the personal importance, impact and pride of being involved in cultural practices, events and ceremonies.
Others talked about learning their language as important for intergenerational healing, empowerment, staying healthy, and combatting ills like HIV and substance use (see Table 1 ).
Theme Examples
Elders as knowledge keepers 'We should talk to our elders about more because they have our culture and tradition and we need to learn it more because really, that is the future.'
'We see how our grandparents were raised: they were in the snow, they were in the canoes, they were cutting fish and everything like that and then the next … generation had screens and TVs and everything like that and they
were not on the land and they were not being taught the same morals.'
'We have to get our culture back we have to find some other spiritual strength that our ancestors had. In order to do that we need to go back to the land, yes the land, it's all important.' Learning language and culture 'I want to learn Native language. I want to be able to speak it, I just want to learn it. Like I am more into it than I was that people were really frank about sexuality and that they thought that that was the best way to protect people because then they knew like, they knew the facts. And I think that is important also.'
Central to the conversation about culture and sexual health was that the youth had a very good understanding of the role colonialism played in suppressing conversations about sex and sexuality, which otherwise would have been normalised conversations and topics that reaffirmed self-knowing in their traditions.
A number of youth resisted dominant narratives and conceptions of Aboriginal culture as being static and unchanging.
They discussed the importance of art as a medium for selfexpression and an important example of the fluidity and malleability of Aboriginal cultures and traditions that are able to evolve to incorporate new ways of knowing and doing, such as video-making and photography.
Although youth placed great importance on and pride in their cultures, many discussed the detrimental impact of colonialism, the residential school system and assimilation on their cultures, communities and lived realities. These factors and processes often contributed to their inability to piece together fragmented narratives about silenced histories, cultures, traditions, languages and knowledges. Many of the youth participants felt that coming together and having an opportunity to engage, reclaim, redefine and reimagine their culture and heritage was not only important for their positive identity formation, but was also a 'good way' to talk about HIV prevention. and ceremonies helps to nurture the hearts and minds of future generations, as it teaches youth that it is 'ok to be Indian' (Simpson 2011) . This is integral to ending the cycles of victimisation, perpetuated through dominant narratives of colonial abuse, and combatting hopelessness by reconnecting Indigenous peoples to stories of resistance and survival. Reclaiming is the ultimate form of decolonisation: it can include processes such as storytelling, language speaking, ceremony, singing, dancing and doing (Simpson 2009 ). 
DISCUSSION
CONCLUSION
